Abstract: This article focuses on two newspaper advertisements written by Holocaust survivor and author Elie Wiesel, which were published shortly before his death in 2016. These controversial advertisements, appearing in the US and the UK, addressed recent tensions in the Middle East, referencing the books of 2Kings and Esther. The article explores Wiesel's relationship to contemporary politics, traditions of biblical interpretation, and ideas of sacred temporality. I argue that these advertisements present a vivid case study of the potential difficulties posed by framing contemporary conflicts via biblical archetypes. Specifically, I suggest that they challenge us to develop an awareness of instances in which biblical reception can mythologize suffering by subsuming novel and complex events into premeditated narratives.
Introduction
In early July 2016 the hugely influential figure of Elie Wiesel passed away, with President Barack Obama reflecting the tenor of numerous obituaries when he described him "as one of the great moral voices of our time, and in many ways, the conscience of the world."
1 Having experienced Buchenwald and AuschwitzBirkenau in his youth, Wiesel spoke out against injustices across the world and became a leading activist for public Holocaust remembrance. However, in July 2016 some commentators took a more complex line regarding Wiesel's legacy, reached between Iran and negotiators from six world powers, including the United States.
For the purposes of introducing the scope of this article, it is useful to highlight three aspects of this particular passage from Netanyahu's speech. Firstly, there is the considerable esteem in which Wiesel was held by many public figures, especially in the United States. The applause was effusive and lengthy, reflective of the glowing epithets Wiesel accrued throughout his life. He was "a messenger to mankind," in the words of the Nobel Prize committee, and "the Voice of the Jew in the Western World" according to Albert Friedlander. 5 Secondly, there is the manner in which he is appealed to here as an ally of the Israeli Prime Minister in his assessment of Middle Eastern politics. "As a Jew," Wiesel remarked in 1990, "it is only natural that my loyalty and love go first to Israel," and as I will discuss later in this article, later on in life he continued to be a vigorous lobbyist in this regard. 6 Thirdly, it is important to note the way in which Netanyahu merges two different points of history: "Never again," a phrase that has long been evoked amidst contexts of Holocaust remembrance, is referenced to link the atrocities of Nazism with the threat posed by Iran in 2015. 7 The great risk, Netanyahu warned Congress, is that history will repeat itself. 8 As noted above, this article is specifically concerned with two high-profile newspaper advertisements which Wiesel produced in 2014 and 2015, of which the latter was closely associated with Netanyahu's speech. The discussion will feed into consideration of these three broader topics: Wiesel's status as a 'prophetic' voice, his public determination to defend the State of Israel, and ideas of history's repetition. Like Netanyahu, Wiesel publically evoked memories of Nazism whilst addressing the threats facing the Jewish state; however, of particular interest for scholars of biblical reception, was his willingness to also cite precedents from the Bible. I will focus on how he framed contemporary Middle Eastern conflicts in explicitly biblical terms, in turn provoking questions about temporality within interpretive tradition and the inherent difficulties of merging modern politics with ancient archetypes.
The two advertisements are both short texts, and the controversy they produced may soon be forgotten amidst fraught ongoing public discourse concerning Israel and its neighbors. However, I suggest that critical engagement with the dynamics underlying their publication opens up broad questions about how contemporary events may be framed by the Bible, and how we might best respond to the ethical challenges posed by such interpretive practices.
Wiesel's Two Newspaper Advertisements
Wiesel was born in present-day Romania and raised in an environment of traditional Jewish religious learning, such that the vocabulary and narratives of the Hebrew Bible, Talmud, and Hasidic storytelling can be seen throughout his work. However, his experience of Buchenwald and Auschwitz-Birkenau in the 1940s profoundly affected him, and virtually all of his subsequent writings and public statements in some way reflect upon this. A recipient of the Nobel Peace Prize and numerous other awards, as well as the first chairman of the United States Holocaust Memorial Council, Wiesel had a major impact upon Holocaust remembrance. Though most known for his literary achievements, over the course of a number of decades he did not shy away from providing direct public commentary on wider cultural matters and global political affairs, described in some circles as "the moreh hador -the teacher of the generation," and as a public voice "with all the authority and profundity of a prophet." 9 Wiesel nonetheless had his critics and we will encounter a few of them later on in this article, indeed since 2014 particular controversy arose from his authorship of two newspaper advertisements.
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It is worth outlining the content of each in turn. " Haaretz, April 16, 2010 , http:// www.haaretz.com/news/wiesel-for-me-as-a-jew-jerusalem-is-above-politics-1.284435.
The first was published in early August 2014, midway through Operation Protective Edge, a major flashpoint in the Israeli military's ongoing conflict with Hamas in Gaza. In the advertisement he is particularly critical of the dangerous conditions faced by Gazan children, a situation produced fundamentally, as Wiesel saw it, by Hamas' tactic of firing rockets at Israel from built-up civilian areas. Entitled "Jews Rejected Child Sacrifice 3,500 Years Ago. Now it's Hamas' Turn," the argument is framed in specifically biblical terms.
11 Hamas' practices, he suggested, amounted to a variation of child-sacrifice and he thus aligned them with those who condemn their children to "pass through the fire as an offering to Molech" (2Kgs 23:10):
In my own lifetime, I have seen Jewish children thrown into the fire. And now I have seen Muslim children used as human shields, in both cases, by worshippers of death cults indistinguishable from that of the Molochites. Moderate men and women of faith, whether that faith is in God or man, must shift their criticism from the Israeli soldiers […] to the terrorists who have taken away all choice from the Palestinian children of Gaza. I call upon the Palestinian people to find true Muslims to represent them, Muslims who would never voluntarily place a child in danger.
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With a three-way association drawn between biblical Molech-worship, Nazism, and Hamas, the argument is focused on exonerating the activities of the Israeli military and placing moral blame squarely on Hamas.
In the United States, the advertisement appeared in The New York Times, The Washington Post and The Wall Street Journal. In Britain, it caused particular controversy, initially because The Times refused to publish it on the grounds that "the opinion being expressed is too strong and too forcefully made and will cause concern amongst a significant number of Times readers." 13 This elicited an angry response from the advertisement's organizers, who retorted that it "could only offend the sensibilities of the most die-hard anti-Israel haters and anti-Semites."
14 Soon after, The Guardian announced that it would be running the advertisement instead of The Times, although it expressly informed its readership that the newspaper did not endorse Wiesel's viewpoint. 15 Nevertheless, The Guardian faced protest from critics of the advertisement, and also published a letter from Holocaust survivors and their descendants in which they declared themselves "disgusted and outraged by Elie Wiesel's abuse of our history." 16 It is a sequence of events that testifies both to the controversial nature of Operation Protective Edge, and also the provocative manner of Wiesel's entry into public debate.
The second advertisement, entitled "Iran's Plan for the Jews, Ancient and Present" was published in mid-February 2015 in the lead-up to Benjamin Netanyahu's speech in Congress. 17 Covering a full page of The New York Times, Wiesel announced plans to attend Netanyahu's speech in support of "what might be the last clear warning before a terrible deal is struck."
18 As with the first advertisement, the narrative is set in a biblical frame, this time drawn from the Book of Esther. Wiesel's text begins with the following passage:
Many centuries ago a wicked man in Persia named Haman advised: "There exists a nation scattered and dispersed among the others […] It is not in our interest to tolerate them". And the order went out to all the provinces, to "annihilate, murder and destroy the Jews, young and old, children and women." Now Iran, modern Persia, has produced a new enemy. 19 The advertisement continues in this vein, heavily linking the threat of Haman with the threat of a nuclear-armed Iran. At one point Wiesel compares those who doubt the danger of Iran to Holocaust-deniers: "I believe that those who deny history -specifically the Holocaust -are determined to repeat it." 20 Whereupon Wiesel directly addresses Barack Obama, citing both Esther and his own experiences of the Holocaust, and pleading with the President to hear Netanyahu's arguments against negotiation with the Iranians: "I ask you -as one who has The extent to which Wiesel and Netanyahu were in agreement became apparent in Netanyahu's speech to Congress, not only during the Israeli Prime Minister's choreographed appeal to Wiesel in the visitor gallery, but also through brief reference to Haman in the speech itself. "Today," he then warned his audience of American legislators, "the Jewish people face another attempt by yet another Persian potentate to destroy us."
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Viewed together, we can see that with both advertisements Wiesel made a very public intervention into debate concerning conflict in the Middle East, and in each case three time-periods are vividly brought together within the argumentation: the biblical era, the Holocaust, and the contemporary Middle East. Later in this article I will address what I consider to be the difficulties presented by this mode of biblical reception, and some of the possible responses. Before this, however, it is helpful to provide additional comment on the roots of these advertisements.
The World Values Network and Rabbi Shmuley Boteach
The first point of contextualization is to clarify that Wiesel did not produce these advertisements in a purely independent manner. At the bottom of each is a note explaining that they were funded and organized by This World: The Values Network (since renamed The World Values Network). The network's self-described mission is "to disseminate universal Jewish values in politics, culture, and media, making the Jewish people a light unto the nations." This remit is rather broad in scope so it should be borne in mind that the organization is specifically "based on the teachings of Rabbi Shmuley Boteach" (it is notable that on Wiesel's two advertisements there is also a link to Boteach's personal website). 23 In the United States, Boteach has been heavily active in campaigning for the defense of Israeli government policy and has been consistently critical of President Obama's policies regarding the Middle East. In April 2015, for example, Boteach published a full-page advertisement in The New York Times warning the President to not negotiate with Iran, comparing negotiation to that of appeasers with Nazi Germany in the 1930s.
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Given the overlaps between his views and the two advertisements introduced above, it should be acknowledged that there is a possibility that Boteach wrote the advertisements and then simply acquired Wiesel's endorsement. While this cannot be discounted, I will set this possibility aside for several reasons. First, because, as noted above, Wiesel's political support for the State of Israel was longstanding, and by personally attending Netanyahu's speech in Washington there is no reason to doubt the ongoing depth of this commitment. Furthermore, as I will discuss below, the ways in which the advertisements appeal to biblical precedent also exhibit considerable continuity with Wiesel's previously stated views about the Bible's relevance for contemporary events.
What is certain is that by aligning Wiesel with The World Values Network, Boteach gained the support of a high-profile public figure with considerable moral leverage. In addition to securing his authorship for the two newspaper advertisements, Boteach also moderated a March 2015 event at the United States Senate with Wiesel and Senator Ted Cruz entitled "The Meaning of Never Again -Guarding Against a Nuclear Iran."
25 Yet this was not a purely opportunistic and fleeting relationship between the two men. Boteach's reverence toward Wiesel had deep roots, a point exemplified by the following passage from an article he published in The Jewish Journal in November 2014:
It is a quarter of a century that I have had the privilege of sitting in his office and asking him questions about his experiences as a teenager in Auschwitz, as a young Jewish survivor in Europe, and as a man who would grow to be a Jewish light to all the nations. Sitting with a living legend is something that transcends time. Hearing the moving, evocative voice of the very face of the six million is an experience that cannot be captured in words. And knowing the things that he witnessed and how it made him feel is both humbling and awe-inspiring. The extent of Boteach's respect is readily apparent, but the opaque reference to "transcending time" is of particular interest. Wiesel's voice, it is implied, touches upon experience that breaks with normal, banal temporality. This is notable because, I suggest, to understand the two advertisements, it is necessary to engage with the manner in which Wiesel's own relationship with the Bible involves a breakdown of linearity.
The Temporality of Biblical Reception in Wiesel's Thought
Writing the introduction for a set of essays on Wiesel published in 2013, Alan Rosen makes the extent to which a fluid temporality plays a key role in Wiesel's work clear from his very first comments: "In Wiesel's universe of historical study," he says, "the Jewish past gives direction to the Jewish present (and future), while the Jewish present […] orients our approach to the past, dictates the questions we ask of it, and shows our profound relationship to those who inhabited it." 27 Read skeptically, this comment may appear relatively commonplace; that the past shapes our perception of the present and that the present shapes our perception of the past is perhaps simply a ubiquitous element of the human condition. Yet regarding Wiesel, I suggest, Rosen's point is more significant, and to understand how this plays a role in the two newspaper advertisements introduced above it is useful to consider ideas of sacred temporality and how they fit with Wiesel's mode of receiving the Bible.
In 2006, the Jewish philosopher Steven Kepnes published an essay on liturgy and temporality that attempted to tease out a distinction between two modes of perceiving time: "In the modern world," he suggests, "we see the ascendancy of secular history and the scientific notion of time as a linear string of discrete and unique moments. Emerging from such language, where past is referred to in present tense, and where every year and every Shabbat history is relived, is an overall contraction of time. Past and present live alongside one another, and the sense of time as a long, slow sequence of linear events is washed over by a sense of sacred repetitions. In Wiesel's estimation, such temporality is central to Jewish identity itself. "What is a Jew?," he asks in Messengers of God (1976) Six Days of Destruction is penned as a dark echo of the six days of creation. Each chapter begins with a lengthy quotation from Genesis followed by reflections on the Nazi-era undoing of the world.
As Kepnes notes, this mode of thinking has significant roots in Jewish tradition. In his seminal 1982 work Zakhor, Yosef Hayim Yerushalmi argues that a key change occurred between the biblical and the rabbinic writers, whereby the former were concerned with constructing a record of events, while the latter were relatively indifferent to the specifics of their own era. He argues that " [f] or the rabbis the Bible was not only a repository of past history, but a revealed pattern of the whole of history," meaning that they had "little desire to record current events."
34 Once established, a notion that the biblical may overwrite linearity and contemporary change continued to shape rabbinic thought into the medieval period. Consider, for example, Yerushalmi's description of the relationship between the biblical and medieval community life:
True, Joseph had lived many ages ago, but in the fixed rhythm of the synagogal recital he is in prison this week, next week he will be released, next year in the very same season both events will be narrated once more, and so again in every year to come […] The historical events of the biblical period remain unique and irreversible. Psychologically, however, those events are experienced cyclically, repetitively, and to that extant at least, atemporally.
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Across various periods of rabbinic thought, an important feature of such cyclicality pertains to persecution, the Passover Seder, for example, warns that "not just once did somebody try to destroy us, rather in every generation they have tried to destroy us." 36 Whilst this may initially appear a cause for pessimism, Yerushalmi argues that it may in fact render present suffering more tolerable. He remarks that with medieval Jewish literature there is often "no real desire to find novelty in passing events. Quite to the contrary, there is a pronounced tendency to subsume even major new events to familiar archetypes, for even the most terrible events are somehow less terrifying when viewed within old patterns rather than in their bewildering specificity." [I]t involves us. All the legends, all the stories retold by the Bible and commented on by the Midrash -and here the term Midrash is used in the largest sense: interpretation, illustration, creative imagination -involve us. That of the first killer as well as that of the first victim […] The storyteller does nothing but tell the tale […] The legends he brings back are the very ones we are living today. 38 The 2014-2015 newspaper advertisements fit the same pattern of thought. Wiesel does not link Molech-worshippers, Nazis, and Hamas, or Haman, the Holocaust, and Iran, simply to make his argument more vivid and memorable. It is because for Wiesel this is simply a natural way of responding to contemporary events. The threats faced by the Jewish people may have new names and new faces, but they belong to a cast of archetypes, ever set to resurface over and over amidst the superficially changing details of history. In this sense, his engagement with Middle Eastern politics has a quality of transcending linear time. Given Boteach's comments about Wiesel and temporality, it is a quality that some evidently feel transfers to his own voice as well.
The Contemporary Middle East and Biblical Recurrence
Both of Wiesel's advertisements attracted criticism. 39 In the following I will offer my own critique, although is worth initially noting the lines of argument that I will deliberately set aside.
First, I will sidestep historical-critical questions that emerge from Wiesel's treatment of child sacrifice in the Hebrew Bible or the assumed historicity of events behind the Book of Esther. I do this partly because it is an approach that has already been explored. In 2014, Seth Sanders produced a short article for Religion Dispatches which unpicked how, in his advertisement on Hamas, Wiesel configures ancient Israelite interactions with child-sacrifice. 40 Although I also leave this point to one side because Wiesel has little concern with historicalcritical matters. In the introductions to Messengers of God (1976) and Souls on Fire (1972), he makes it clear to the reader that when engaging with biblical or Hasidic legends we should look past such questions. 41 The truth of these legends, he says in the latter, "may be measured only from the inside."
42 While it is possible to question the way in which Wiesel implicitly assumes the historicity of Molech-worship and the schemes of Haman, we should be aware that he is not engaging with the material in a manner that easily correlates with secular historical questions.
The second approach I will leave aside is that of engaging in analysis of Hamas' military tactics or Iran's precise ambitions regarding nuclear technologies: Are they really Molech-worshipper-like or Haman-like? I do so because, again, these are not the terms on which Wiesel is engaging with the topics. A notable feature of the two advertisements is that they offer very little detail concerning the military situation in Gaza during the 2014 conflict or the exact nature of evidence concerning Iran's nuclear ambitions.
However, this in itself leads on to my primary criticism of these advertisements: That they engage with complex realities, complex human experiences, at the level of archetypes. When, in the 2014 advertisement, he writes of having "seen Jewish children thrown into the fire [and] seen Muslim children used as human shields, in both cases, by worshippers of death cults indistinguishable from that of the Molochites," it is clear that historical particularities are becoming blurred with a somewhat looser trans-historical and primordial evil. 43 When he describes them as "indistinguishable," one is clearly not really meant to think about each specific context. Should one do so, it is obviously very easy to distinguish Iron Age ritual sacrifice, the Final Solution, and Hamas' strategy of firing rockets at Israel from the Gaza Strip. Instead, they are meant to be viewed together as part of a biblically-framed recurrence. The consequent difficulty is that such an approach makes it near-impossible to confront messy realities. Hamas, rather than being a group of human beings driven by varying mixtures of rage, desperation, extremist ideology, and political calculation, become part of a battle waged through the ages by worshippers of death, and the children their actions endanger merge with those sacrificed to Moloch and those murdered during the Holocaust. sacred potency of stories of the suffering and death of children should not," he remarks, "blind us to the complex relationship between the real lives, suffering, and death of particular human bodies."
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A very similar critique can be offered in response to Wiesel's 2015 advertisement. Again, the Iranian government is not portrayed as a complex, internally divided entity shaped by particular historical circumstances. It is portrayed as the recurrence of a legendary archetype. Additionally, with the 2015 advertisement it becomes clear that viewing Middle Eastern politics through such a lens restricts the potential for change. Wiesel uses the advertisement to argue against negotiation with the current State of Iran, but does not tell readers what he believes should happen instead (perpetual suspicion and readiness to defend oneself seems to be what is implied). Of course, it may be possible that, by analyzing the situation, a case against negotiation may be constructed. However, the advertisement does not appeal to readers in this way. It appeals most fundamentally to archetypal recurrence: "Iran is Haman," Wiesel appears to say, "and we know what Haman is, so why negotiate?"
In this second advertisement Wiesel specifically appeals to George Santayana's famous dictum, "that those who cannot remember history are doomed to repeat it." 45 In the passage cited above, Netanyahu referred to it again when he pointed out Wiesel among the listeners to his speech in Congress. The popularity of the dictum no doubt reflects its appeal to an easily understandable wisdom. Nonetheless, in his 2016 book Lessons of the Holocaust, the historian Michael Marrus complains that the past "is littered with particular instances in which Santayana's maxim is likely to seem misplaced."
46 He points, for example, to the Maginot Line, a 1930s' network of French fortifications which, designed in response to the 'lessons' of the First World War, was rendered dramatically ineffectual in 1940 due to innovations in military technology. Reflecting on experiences during his own long career in Holocaust studies, Marrus suggests that amidst public memorialization of this atrocity, Santayana's dictum is ambiguous and sometimes actively counter-productive. With regard to Wiesel, the Bible, and the Middle East, we might offer a counter-dictum, "that those who, looking at the present, see only repetitions of history, are doomed to act and think as though they are perpetually within that history" (it is, I concede, a less elegant construction). When Wiesel's predisposition for non-linear history is superimposed onto contemporary Middle-Eastern politics, the future looks decidedly like the past Implicitly this critique may also appear to encompass the rabbinic communities discussed by Yerushalmi. However, I suggest that power-dynamics make the situation crucially different. Ancient and medieval Jews were comparatively powerless in the face of persecution, rendering their appeals to biblical archetypes most fundamentally a mode of coping with oppression, while Netanyahu and Wiesel belong to a different reality. As the Israeli Prime Minister emphatically stated at the end of the passage quoted above, the modern Jewish state is framed at its very core around a refusal to simply endure the fortunes of history.
As Mary Ann Tolbert has noted with regard to New Testament interpretation in modern America, levels of power among readers may radically alter the ethical demands of interpretation. She argues that while Mark 13:9-27 could, for its earliest readers, "have functioned as resistance literature against colonial powers who controlled their economic, religious, and political destiny," for readers who themselves possess power, it risks becoming "justification for instituting all kinds of repressive measures against those we believe or fantasize are possible future enemies." 47 The responsibilities of interpretation, in other words, alter with strength. Some may protest that Hamas or Iran are no 'fantasy' enemies, but to actually tease out the precise extent of their threat means moving beyond archetypes and into a type of strategic analysis that accepts the possibility of novelty and complexity. Casting them as simply recurrences of a trans-historical evil evades this necessity.
Modes of Response
If this critique appears convincing, what response can be made? One approach is to observe that constructing biblical archetypes can be double-edged, whereby Wiesel is potentially as much the victim as the beneficiary. In his 1995 book Why Should Jews Survive?, the Conservative rabbi Michael Goldberg, for example, draws upon the same well of archetypes, albeit, in this instance, to Wiesel's detriment. His crime, Goldberg suggests, is to have been at the forefront of a 47 Mary Ann Tolbert, "When Resistance Becomes Repression: Mark 13:9-27 and the Poetics of Location," in Reading From This Place, Volume 2: Social Location and Biblical Interpretation in Global Perspective, eds. Fernando F. Sergovia and Mary Ann Tolbert (Minneapolis: Fortress Press, 1995), 336, 338. movement which has overemphasized the Holocaust's importance within contemporary formulations of Jewish identity. Why Should Jews Survive? is in large measure a plea for a return to traditional Jewish religiosity, and so in appealing to ancient parallels Goldberg describes Wiesel as a corrupt High-Priest, misleading those that need to focus first and foremost on "neither the cult nor the community, but God -and God alone."
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Responding specifically to use of the Book of Esther in the 2014 advertisement discussed above, the American journalist Peter Beinart notes that even this specific biblical text offers double-edged precedents for the contemporary Middle East. Wiesel's advertisement narrows in on the threat of Haman, but writing for the Haaretz newspaper Beinart briefly looks to Esther 9: 15-16, in which the Jews living in Persia exact revenge by killing a large number of people across the empire. 49 Where Haman offers the moral clarity of an archetypal mortal enemy, Esther chapter 9 presents an uncomfortable vision of bloodshed at the hands of Jewish victors. When Wiesel appeals to Santayana's famous dictum "that those who cannot remember history are doomed to repeat it," we might counter that he relies upon selective memory, highlighting the 'lesson' of one biblical passage, but sidelining that of another.
So one might respond to Wiesel's advertisements by observing that the Bible is an unreliable ally when used as a source for politically-relevant archetypes. Yet, I suggest that a more assertive ethical resistance to biblical archetyping may be valuable. That is, to encourage sensitivity to instances when the Bible is used in a way that may obscure suffering by making it part of the legendary, epic, even ultimately beautiful. Consider, for example, an April 2015 United Nations Report concerned with the 2014 Gaza conflict. It included discussion of seven incidents in which UN facilities used as civilian shelters came under attack, leading to the death of 44 people and the injury of 227 others. 50 One could debate the events at some length -the extent of care and proportionality enacted by the Israeli military, the tactics of Hamas fighters, the actions of the UN in Gaza, the longerterm situation of the Gaza Strip, and so on. But what cannot be seriously debated is that the 44 deaths and 227 injuries concerned tangible human beings, each with their own particularities and history. Appeal to biblical archetypes here risks rolling them up into a grand narrative populated by legendary recurrences, that is, to make them mere extras in a tale about a trans-historical struggle between light and darkness.
Indeed, such difficulty is not unique to this context. Similar unease about applying biblical categories to modern suffering surfaced in response to pogroms of the late 19 th century. Writing in the aftermath of the 1881 persecutions that followed the assassination of Tsar Alexander II, the Hebrew author Shalom Jacob Abramowitsch consciously parodied the tendency of his contemporaries to describe their plight in language borrowed from the Hebrew Bible. The literary critic Alan Mintz has described Abramowitsch's desire to undermine a discourse that, as he puts it, "absorbs every negative event into a rhetoric of absolute catastrophe, that rushes to idealize and beautify what was destroyed, that takes off into the heavens of inflated ornamental language." 51 A community must respond to events with the narrative resources available, but I suggest that appeal to biblical archetypes should be held alongside a critical unease with scenarios in which suffering is cast in terms that subsume it into the domain of sacred temporality. Wiesel's revered status as "a messenger to mankind" in some circles highlights why such caution is especially vital.
However, this concern also draws out wider complications regarding biblical reception in relation to modern suffering. The two advertisements discussed here provoked criticism perhaps in part because their appeals to ancient archetypes appeared too blunt, and too discordant amidst the pages of largely secular newspapers. Certainly, the appearance of Wiesel's 2014 advertisement in the Leftleaning Guardian newspaper would have seemed jarring to many readers. Yet this in turn challenges us to question other instances where we may be more comfortable with the appeal to biblical archetypes. Even when not framed in overtly religious tones, Holocaust remembrance, for example, has seen widespread reference to the Bible, from museum inscriptions, to monuments, to the very word "Holocaust" itself. 52 Part of Wiesel's own success was grounded in his ability to explore the significance of his personal experiences from the Nazi period through evocation of Akedah or Job. 53 If rendering suffering in the contemporary Middle East in biblical terms provokes discomfort, there is room to critically consider other instances of 20 th and 21 st century suffering being elevated to the level of the epic and the legendary. We may recoil from the application of biblical archetypes to ideologies with which we are not entirely comfortable, but the critical implications of such unease might be valuably extended into narratives more familiar and unexamined.
Conclusion
Wiesel was a major cultural and political commentator, and his two newspaper advertisements represented a noteworthy public intervention. It is true that in the longer term these publications may well slip into relative obscurity; the fraught and quickly-evolving dynamics of the Middle East mean that ongoing media controversies can quickly overtake those of the recent past. Yet on the broader canvas, something that will likely remain unchanged is the extent to which conflicts in the Middle East will continue to be saturated with reference to the Bible. Territorial claims to the Temple Mount and West Bank, the interpretations of influential Christian Zionists, and the very names give to wars can all be said to resonate with the biblical. 54 Theodor Herzl may have imagined a resolutely secular Jewish state, but since the 1967 Six-Day War this vision has eroded considerably. 55 However, the application of the Bible to contemporary conflict is a precarious endeavor, and for living communities and individuals to be seen as people, not simply extras on a legendary stage, it is an application ideally done with care. Wiesel's 2014 Wiesel's -2015 newspaper advertisements are a narrow case study, but they present a provocative example out of which such an ideal might be given greater definition.
